Recently, Burkert and others have shown that Orphism was not a single unified Church, but is best understood as a collection of diverse counter-cultural religious movements whose major proponents were itinerant "craftsmen" of purification who provided services for a wide variety of customers.' Viewed in this light, the pieces of the Zagreus myth reveal not a single canonical story providing crucial dogma for the "Orphic Church," but rather a multitude of tales told about the death of Dionysos and the punishment of the Titans, each with its own meaning woven out of the differing combinations of the traditional motifs.
In this paper, I distinguish between the ancient tales relating to the dismem berment or sparagmos of Dionysos and the modem fabrication which I call the "Zagreus myth." This myth is put together from a number of elements: (1) the dismemberment of Dionysos; (2) the punishment of the Titans; (3) the creation of mankind from the Titans; and (4) the inheritance humans receive from the first three elements-the burden of guilt from the Titans' crime and the divine spark from the remains of Dionysos. I refer to the entire story as the "Zagreus myth" to reflect the use of the name Zagreus for the Orphic Dionysos by the scholars who fabricated this myth.6
Building upon Linforth's critical review, I first examine the pieces of evidence out of which the Zagreus myth has been assembled, demonstrating that the few pieces of evidence used to construct the myth fail to support not only the centrality and early date of the myth (as Linforth has argued), but even the existence of such a story before the modem era. While ancient sources provide testimony for the first three components of the myth, the final component some of the elements found in later Orphic material, but the contrast between the Derveni four generation theogony (which reappears in Neoplatonic testimonia) and the six-generation theogony to which Plato alludes confirms that a variety of "Orphic" theogonies were circulating at the time. In his recent work, West 1983 has reduced all of the testimonies to Orphic theogonies to a stemma with two main branches, on the assumption that the variations in the mythic tellings can be charted as neatly as the errors in manuscripts. Even West, however, does not suggest that the Derveni theogony contained the Zagreus myth. If West's reconstruction of OPHK[ on the Olbia bone tablets as "Orphikoi" is correct, it would provide the first clear reference to people calling themselves Orphics (rather than to rituals and texts called Orphica) before the second century CE. Although the new gold tablets from Hipponion and Pelinna finally provide evidence of a link between the gold tablets and Dionysos, an idea vehemently denied by scholars such as Zuntz, the presence of Dionysos does not imply the myth of Dionysos Zagreus.
Burkert 1982. Detienne 1975 refers to Orphism and Pythagoreanism as different chemins de deviance from mainstream Greek religion, a useful term I would apply to the various modes of Orphism itself.
6. Lobeck 1829 seems to be responsible for the use of the name Zagreus for the Orphic Dionysos. As Linforth noticed, "It is a curious thing that the name Zagreus does not appear in any Orphic poem or fragment, nor is it used by any author who refers to Orpheus" (Linforth 1941:311). In his reconstruction of the story, however, Lobeck made extensive use of the fifth century CE epic of Nonnos, who does use the name Zagreus, and later scholars followed his cue. The association of Dionysos with Zagreus appears first explicitly in a fragment of Callimachus preserved in the Etymologicum Magnum (fr. 43.117 P), with a possible earlier precedent in the fragment from Euripides Cretans (fr. 472 Nauck). Earlier evidence, however, (e.g., Alkmaionis fr. 3 PEG; Aeschylus frr. 5, 228) suggests that Zagreus was often identified with other deities. the resulting original sin-is an addition of modern scholars. I next show that, viewed without the framework of the Zagreus myth, the pieces of evidence provide testimony for a variety of tellings of the dismemberment myth, which was not the exclusive property of the "Orphics" but rather a well-known element in the Greek mythic tradition. I then explore the Christian models of religion within which the myth was mistakenly reconstructed, noting the role this reconstruction of Orphism played in the turn-of-the-century debates surrounding the nature of the early Church. Finally, I conclude that the gold tablets and their religious contexts have been misunderstood because these texts have been interpreted in terms of a modem fabrication dependent on Christian models, the Zagreus myth. The "Orphic" gold tablets themselves have nothing to do with the stories of sparagmos and anthropogony, but instead supply important evidence for the study of Greek eschatological beliefs.
THE PIECES OF THE ZAGREUS MYTH
"All of the reconstructions of Orphism have as their base a very small number of secure pieces of evidence and a much greater number of texts whose interpretation seems to me to be quite arbitrary."7 Of no part of Orphism is Festugi6re's comment more true than of the supposed heart of the religion, the myth of the creation of mankind from the dismembered Zagreus. All of the reconstructions of this myth depend upon only six pieces of evidence, fragments whose interpretation is indeed disputable. A number of sources mention the sparagmos of Dionysos and the chastisement of the Titans, ranging from mere allusions as early as the third century BCE to fairly detailed narratives in the first several centuries of the Christian era. These stories, often attributed to Orpheus, include various details, with some versions focusing on the death or rebirth of Dionysos and others on the punishment of the Titans. The most detailed version ( West, whose Orphic Poems is the most recent comprehensive treatment of the subject, agrees with Linforth that the Dionysiac element in mankind is an invention of Olympiodorus, but he persists in the idea that the anthropogony from the blasted Titans is an early element in the myth:
Although Olympiodorus' interpretation of the Orphic myth is to be re jected, there is no denying that the poet may have drawn some conclusion from it about man's nature; ... any such conclusion is likely to have con cerned the burdens of our inheritance. The fact that the Titans had eaten Dionysus was merely evidence of their wickedness, it did not introduce a saving element into our constitution. It is to the living Dionysus that we must turn for salvation.20
West still sees original sin and salvation through the resurrected Dionysos as Orphic doctrines for which Olympiodorus' commentary provides firm evidence. Even if there is no Dionysiac nature in mankind, the Titanic nature still lingers in humanity, creating the need to pay reparation for the ancestral crime.
Despite It would perhaps not be wrong to begin and quote lines of Empedokles as a preface.... For here he says allegorically that souls, paying the penalty for murders and the eating of flesh and cannibalism, are imprisoned in mortal bodies. However, it seems that this account is even older, for the legendary suffering of dismemberment told about Dionysos and the outrages of the Titans on him, and their punishment and their being blasted with lightning after having tasted of the blood, this is all a myth, in its hidden inner meaning, about reincarnation. For that in us which is irrational and disorderly and violent and not divine but demonic, the ancients used the name, "Titans," and the myth is about being punished and paying the penalty.27
Plutarch knows the story much as it appears in Olympiodorus, with the Titans first tearing Dionysos apart and tasting his flesh, then being blasted by the lightning bolt of Zeus, but one cannot simply presume further that Plutarch's story implies the conclusion of Olympiodorus, the anthropogony from the ashes of the Titans, much less an inherited stain upon mankind. Certainly, he does state that the myth has to 28. Linforth points out: "Either he was unacquainted with the version of the myth which we first find unmistakably in Olympiodorus, and according to which the birth of men from the Titans was brought into immediate connection with the outrage on Dionysus, or for some cause he suppressed it" (Linforth 1941:337). Linforth, however, fails to separate the idea of the Titans' punishment by lightning and/or imprisonment in Tartaros as an analogy for the punishment of humans from the idea that the Titans' punishment is actually imprisonment in humans who suffer punishment. would transform the allegory into an aition, the myth with a hidden enigmatic meaning into a literal tale of cause and effect. The ancients do use the Titans as a symbol of the evil impulses in humans; they do not, however, say that the evil and irrational in man is the Titan in man. Plutarch's phrasing is ambiguous, but he is producing an allegorical interpretation of the ancient myth, explaining the inner, moral meaning (i.e., the Empedoklean doctrine of reincarnation) that the story reveals enigmatically ('vty,ievoq) rather than citing the myth as an aition, the cause of human reincarnation and punishment. Plutarch's allegorical interpretation of the myth of the Titans' murder of Dionysos may have come from Xenokrates, a pupil of Plato who also wrote a treatise against the eating of flesh. A cryptic reference preserved in Damascius' commentary on the Phaedo, which dates to the beginning of the sixth century CE, provides this fifth piece of evidence for the construction of the Zagreus myth.29 "We are in some kind of custody (ppoupa): Using these principles, we shall easily prove that 'the custody' is not the Good, as some say, nor pleasure, Of the fragments that are cited as evidence, then, for the existence before Olympiodorus of a tale with all the elements of the Zagreus myth-the anthro pogony from the ashes of the Titans punished for the dismemberment of Dionysos and the subsequent Titanic nature in man stained with original sin-not one indi cates that the anthropogony was known or that the crime of the Titans was regarded as more than an allegory for the crimes of mankind, a symbol used by the ancients to convey wise prohibitions and warnings. On the contrary, Xenokrates would have rejected such an anthropogony, while Plutarch, if he had even known of it, would surely have cited it in his argument. Plutarch knows the story of the Titans' murder of Dionysos and, most likely, Xenokrates does too, but the passage from Plato may not even refer to it. The passage from Pausanias tells us that someone made the Titans the murderers in the story of the death of Dionysos, linking the elements of the sparagmos of Dionysos with the punishment of the Titans, but even if this innovation occurred before Xenokrates, there is nothing to indicate that the anthropogony was added at the same time, much less that the whole tale was the crucial story for the Orphics. 35. "The one thing which I personally find puzzling about the whole phrase is that any one acquainted with Greek mythology should ever have interpreted it in any other way" (Rose 1936:86) .
36. Linforth 1941:347. Seaford 1986 concurs with this reading and also suggests that the Titanomachy is a more likely crime if the Titans are considered the forebears in question.
37. This element of humans paying the penalty for the crimes of their ancestors is discussed below in the next section. especial grace as she shows them? Mere Titan-men might well be content if they escape Tartaros, with such an inheritance of guilt; these pardoned sinners are raised to the highest rank on earth and afterwards heroized.38
But even if the Titans were thought to be the ancestors of mankind, no ancient author ever suggests that mankind does have a share in the guilt for their murder of Dionysos, and not even Olympiodorus suggests that the Dionysiac pieces absorbed into the sublimate out of which mankind was formed somehow make Persephone benevolently disposed to mankind. Rose's argument, plausible if the dual nature of mankind is assumed to be a well-known central doctrine of Orphism, collapses when the evidence is examined carefully. By Rose's own argument, the penalty of ancient grief makes no sense as the recompense paid to Persephone for the Titanic murder of her son Dionysos. None of the evidence, then, that is cited in support of the central presence from earliest times in Orphism of a myth, linking the dismemberment of Dionysos Zagreus and the chastisement of the Titans with the anthropogony and the burden of Titanic guilt, can withstand serious scrutiny. In the next section, I argue that this evidence points instead to a number of stories about the dismemberment, the punishment of the Titans, and the creation of humans, woven together in a variety of ways that reveal the concerns of the tellers at different times.
GATHERING THE PIECES OF THE ZAGREUS MYTH
This modern myth of Zagreus, then, has been dismembered, and its pieces lie strewn about, apparently unconnected with one another. The task that now remains is to gather anew the scattered fragments of the myth of Zagreus, to find places for the disparate pieces of evidence for the story. 39. As J. Z. Smith puts it: "The work of comparison, within and without the area of Late Antiquity, requires acceptance of the notion that, regardless of whether we are studying myths from literate or non-literate cultures, we are dealing with historical processes of reinterpretation, with tradition. That, for a given group at a given time to choose this or that mode of interpreting their tradition is to opt for a particular way of relating themselves to their historical past and social present" (Smith 1990 :106-107, original emphases).
40. The basic problem, as Boyance notes, is that the evidence comes in fragmentary form in Neoplatonic commentators. "Les modernes s'y sont souvent mepris et cru voir dans les mythes eux presents a more accurate picture of the whole than the fabricated Zagreus myth, construed as a tale that always signified the sinful nature of mankind and the hope of redemption.
Each individual retelling, examined in its context, sheds light on the whole tradition. However, three important strands must be distinguished in the various myths that appear in the evidence, for the presence of one strand in a piece of evidence need not imply the others:
(1) The first strand contains the motifs of dismemberment and cannibal ism, specifically the sparagmos associated with Dionysos and the eating of an infant.
(2) The second strand is the idea of punishment for past wrongdoings, both for the Titans and for mortals. known to Plato and his public."69 Just the same six pieces of evidence, discussed in the first section, along with the passage from the gold tablets, underlie all of the arguments for the existence of the Orphic doctrine of the dual nature of mankind and the original sin inherited from the Titans, which modem scholars have seen as the natural product of the combination of the motifs of punishment and anthropogony. Other fragments provide testimony to other parts of the myth of Zagreus-the sparagmos of Dionysos, the cannibalistic feast, the punishment of the Titans, etc.-but the anthropogony and inherited guilt rest on these pieces alone. Why, then, were the anthropogony and subsequent doctrine of original sin made the crucial feature of Orphic religion and assumed to be the central point of the myth of Zagreus from its earliest tellings? The answer, I would argue, lies in the role that Orphism played in the debates surrounding early Christianity in the scholarship of the late nineteenth and early twentieth centuries. The scholars of this period fit the same six pieces of evidence into the familiar models of Christian religious sects and put together a picture of Orphism as a religious sect, with a well-defined set of worshippers and religious doctrines. They used the "Orphic Church" thus created in the debates about the origin and nature of the early Christian church. These scholars were operating with a paradigm of religion that took as its model the familiar structure of the Christian religion, and this paradigm shaped the way they all imagined the religion they studied. Even Guthrie, perhaps the most care-ful and self-conscious about not applying a Christian model to the ancient religions he studied, admits, "We are brought up in an atmosphere of Christianity, and whether we like it or not, Christian notions of behaviour have sunk into the very marrow of our thought and expression."70 The reconstruction of the Zagreus myth seems persuasive to scholars even today, despite the lack of evidence, because it resonates so thoroughly with this familiar paradigm of religion. In this section, I examine how Orphism was constructed as a kind of spiritual religious reform movement that foreshadowed the rise of Christianity, and I briefly sketch the ways in which this construction was used as a foil in the debates over the nature of the early church. distinguished Christianity from other mystery religions of the period. Scholars constructed Orphism as an advanced, spiritual religion in accordance with the dominant paradigm of religion at the time, a model shared not only by scholars of a Protestant bent but also by anticlerical movements within the Catholic church. In this model, a good and advanced religion was characterized by an emphasis on personal and individual spirituality rather than the performance of traditional ritual, an absence of priestly hierarchy linked with state political control, and a rational and sophisticated theology grounded in the exegesis of sacred texts. Moreover, the content of the religious beliefs should focus on the fallen nature of mankind and its redemption through divine action.
As J. Z. Smith has argued in his Drudgery Divine, this model of what a good religion should be, often expressed in terms of the contrast between medieval Catholicism and the Protestant Reformation, influenced the reconstruction of the mystery cults that were contemporary with early Christianity. The early Christian church was seen as pure and spiritual like the Protestant church, in contrast to the mystery religions whose ritual and ceremonial focus made them more like the Catholic church: This is a modulation of the Protestant historiographic myth: a "uniquely" pristine "original" Christianity which suffered later corruptions. In this construction one is not, in fact, comparing early Christianity and the religions of Late Antiquity. The latter have become code-words for Roman Catholicism and it is the Protestant catalogue of the central characteristics of Catholicism, from which it dissents, which provides the categories for comparison with Late Antiquity.7' To a certain extent, the mystery cults were reconstructed by these scholars to fit the arguments, becoming the sources of the corruption of the pure early Church that led to the development of Catholicism. As Smith points out, the evidence for these mystery cults was often distorted in the attempt to find the sources and parallels for the negative elements in Catholicism, with the result that the mystery religions were often depicted as largely focused on ritual and ceremony at the expense of spiritual content and dominated by priestly hierarchies rather than personal contact with the divine. A similar distortion of the evidence occurred in the scholarship on Orphism, although Orphism was more often cast in the mold of the "good" type of religion. This idea of the Orphic sacred scriptures played an important part in the fabrication of a proto-Protestant Orphism. Numerous titles of works said to be by Orpheus have been preserved in the commentators of late antiquity. In the Classical period, Plato and Euripides both refer to collections of writings by Orpheus.84 Since mainstream Greek religion had no sacred writings at all, the Orphics, defined as those who use works by Orpheus, seem, by contrast, to be much more like a familiar religion of the Book. Guthrie draws an exaggerated conclusion from this importance of writing in Orphism, "The Orphic did nothing unless there was a warrant for it in his books."85 Of course, the reasoning here is somewhat circular. Since the "Orphics" are defined as those who refer to the writings of Orpheus, the writings become, by definition, the central defining feature of the group.
Comparetti
This idea of the importance of scripture for the Orphics seems to persist even in West's recent assumption, never defended, that the details from the late Rhapsodic Theogony must come from earlier, complete theogonies, rather than from shorter works that included theogonic material, perhaps, e.g., the other Orphica whose titles are preserved in various sources. West assumes that the sources of the later Orphica were comprehensive stonres of the creation of the world, the gods, and mankind (on the scale of Hesiod's Theogony or perhaps Genesis) that provided a complete and consistent theological framework for everything. West gives no argument or evidence for this assumption; indeed, the extant evidence would seem to tell against such an assumption. The only theogony that actually survives, the theogony commented upon in the Derveni papyrus, is not a comprehensive theogony. Therefore, West claims, it must be an abridgment of a comprehensive, but not extant, theogony, which he calls the Protogonos Theogony.86
The assumption that the Orphic theogonies must have been comprehensive accounts seems to rest on the idea that these "Orphics' relied on these poems as sacred scripture from which they derived their religious doctrine. The reasoning seems to run something like this: since they derived all their doctrines from the scriptures, the scriptures must be complete and comprehensive, providing a warrant for every feature of their religious life. Rohde indeed marks this as a trait which distinguished the Orphics from the rest of Greek religion: "The Orphic sect had a fixed and definite set of doctrines; this alone sufficed to distinguish it Christ has in Christianity. Only the anthropogony could make the myth of Zagreus about sin and redemption, and therefore, scholars concluded, it must always have been part of the story central to this religion. Human interest comes from the anthropogony, which makes the myth about the salvation of mankind rather than simply a tale of long ago. Nilsson explicitly draws this distinction between myths, which tell fantastic tales without any religious significance, and the anthropogonic myth of the Orphics, which, because it is about sin and redemption, has a truly religious significance: "Beginning with
Chaos and ending with the creation of man the cosmogony is rounded off into a systematic whole which has not only a mythical but also a religious meaning. 
